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SHARED REALITIES AND SYMBOLIC FORMS IN 
KASHMIR SAIVISM 


Gavin D. FLoop 


Introduction 


The expression ‘Kashmir Saivism’ has come to refer to the vari- 
ous traditions of non-dualistic Saivism which developed in Kashmir 
between the 9th and 11th centuries C.E.! By ‘non-dualistic’ or 
‘monistic’? I mean the Tantric Saiva traditions which revered a 
scriptural authority other than the orthodox Vedas, namely the 
Tantras and Agamas, and which propounded a doctrine that 
ultimately there is only one dynamic reality of which the manifold 
forms of the universe are dreamlike projections. I specifically refer 
to three traditions—or lincages of teachers (santana, parampara) and 
textual commentary—the Trika (‘Threefold’),? Spanda (‘Vibra- 
tion’) and Pratyabhijfia (‘Recognition’). The Trika, which regards 
itself as a revealed religion, is primarily a system of initiation and 
liturgy (specifically the two liturgical systems of the tantra and kula 
prakriya-s), the Spanda a tradition of yoga and textual commentary 
and the Pratyabhijfià the theological articulation of monistic Saiva 
metaphysics. Although these are distinct, with their own lines of 
transmission and specific terminologies, they can nevertheless be 
regarded as part of the same tradition expounding the same 'truth', 
finding their sythesis in the works of the renowned Trika theologian 
Abhinavagupta (c. 975-1025 C.E.) and his student Ksemaraja (c. 
1000-1050 C.E.).3 Since I shall be mainly referring to the works of 
these two authors, I shall use the term ‘Trika’ to refer to this syn- 
cretic monistic tradition. 

This paper is concerned with the relation between Trika Saiva 
soteriology and cosmology or the way in which, while keeping 
beings bound in the cycle of birth and death, the structure of the 
cosmos also allows for their liberation. I want to show here that 
liberation conceived by the Trika Saiva as the eradication of the 
pollution of individuality (anavamala), which is also immersion 
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(samavesa) into the highest reality of Paramaáiva, is thought to be 
achieved through the assimilation of higher levels of the universe. 
These higher levels, which might be called ‘shared realities’ or ‘col- 
lective bodies’, are expressed in symbolic forms. Thus the concept 
of a shared reality or collective body is of crucial importance in 
Trika soteriology. This assimilation of higher levels, which is also 
an assimilation of the Trika Saiva into those levels, erodes and 
finally eradicates individuality and social identity which, says the 
‘Trika, deludes us and entraps us in the cycle of birth and death. 
That is, higher cosmical levels which constitute a system of shared 
or collective realities, are expressed through the symbolic forms of 
the Trika religion such as the guru, mantra and initiation and are 
regarded as transformative because the mind is thought to take on 
the qualities of what it apprehends. Thus for the Trika renunciation 
is the renunciation of the impurity of individuality. 


The Shared Realities of the Trika Cosmos 


In the Trika world-view the cosmos, called the body of the 
universe (visvasarivat) and body of play (kridasarira?), comprises 
many worlds of experience which I shall call ‘shared realities’ or 
‘collective bodies’ in so far as the layers within the comsos, within 
the body of the universe, are regarded as bodies.5 These worlds of 
experience are shared in the sense that they are created by the 
operation of the consciousness of beings within them, which itself 
is karmically determined. Furthermore these shared realities are 
not located in an absolute unchangeable space, but arc rather to be 
seen as multiple worlds that rise and fall, like waves on the ocean 
of Paramaáíiva's consciousness or flames from fire to use the 
metaphors of the Vimanabhairava, a text of Saiva yoga. These 
shared realities, created by consciousness, can overlap. For exam- 
ple the Malinivyayottara Tantra (MVT), the main scriptural 
authority of the Trika, among its 118 worlds (bhuvana-s) in the 
universe includes the worlds of insects (sarpajatt), plants (sthavara), 
birds (paksijati), wild (mrga) and domestic (pasva) animals and the 
human world (manusabhuvana).* Each of these is a reality shared by 
the beings within it, yet these worlds also overlap in the sense that 
they can interact with each other. Thus the plant, insect and human 
worlds all exist within the wider sphere of the carth (prthivitattva). 
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There are of course according to the Trika Saivas many other 
shared realities whose interaction with the human world is hidden. 
For example, the worlds of the divine beings the Gandharvas, the 
Yaksas and the demonic Piśācas just above the human world 
according to the MVTT.? A hierarchy of shared realities or worlds 
of experience is thus manifested, in the terminology of the later 
Trika, from supreme consciousness. This supreme consciousness, 
also called the body of consciousness (vgfüanadeha!?, cidvapus!!, 
cidrüpa!?) or body of light (prakasavapus!?, prakasasarira'*), manifests 
the body of the universe in varying degrees of subtlety to the most 
solidified or coagulated.'? 

This idea of a shared reality or collective body is expressed by a 
number of terms such as anda, tattva, kula, and visaya. These terms 
have a range of designations, some quite specific within the context 
of the cosmical hierarchy such as anda and tattva and others less so 
such as kula and visaya, but all imply this idea of a shared reality or 
collective body. More specifically anda (‘egg’) denotes a broad 
sphere of the cosmos—the cosmos is arranged in a fourfold hierar- 
chy of these—each of which contains further layers or tattva-s,'® 
while kula (‘family’) and visaya (‘range’) denote a shared reality 
within or between anda-s. I shall here examine the terms /aitva and 
visaya in order to demonstrate this idea and to show how this con- 
cept is crucial to Trika soteriology in that higher shared realities are 
expressed at lower levels as symbolic forms which are transfor- 
mative. 

The term tattva in Saivism can function in a general ontological 
sense of reality as the absolute Paramaáiva, who is called the 
supreme reality (faratattva)," but the term is also used in a 
cosmological sense, referring to the thirty six ¢attva-s which con- 
stitute the Saiva universe, namely the twenty five Samkhya 
categories plus eleven Saiva ones (sec fig. 1). The ontological and 
cosmological designations arc of course related, though the 
cosmological is always ultimately reducible to the monistic ontology 
of the Trika tradition. 

This tattva cosmology functions in both a liturgical context, in the 
identification of the body with the cosmos,'® and as an explanation 
of the cosmos and human location within it. More specifically /attva 
seems to have three principal meanings according to 
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Transcendent Paramasiva, the body of consciousness. 


ANDA TATTVA SAKTI EXPERIENT 
(1) Siva Cit Siva 
(2) Sakti Ananda 
. (3) Sadasiva Icchà Mantramahesvara 
Sakti (4) Isvara Jana Mantresvara 
(ruled by (5) Suddhavidya Kriya Mantra 
I$vara) 
Vijnanakala 
(6) Maya Pralayakala 
(mala-s of dnava, mayiya, karma) 
Maya 
(ruled by (7) kala 
Rudra) (8) vidya 
(9) raga (12) purusa Sakala 
(10) kala 
(11) niyati 
(13) prakrti 
(14) buddhi 
Prakrti (15) ahamkara 
(ruled by (16) manas 
Visnu) 
(17)-(21) jnanendriya-s 
(ears, skin, eyes, tongue, nose) 
(22)-(26) karmendriya-s 
(speech, hands, feet, anus, 
reproductive organs) 
(27)-(31) tanmatra-s 
(sound, touch, form, taste, smell) 
(32)-(35) bhuta-s 
(space, air, fire, water,) 
Prthivi 
(ruled by (36) carth 
Brahma) 


Fig. 1. Saiva cosmology according to the Malinivijayottara Tantra (2.36-58) and 
Abhinavagupta's Paramarthasara. 
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Abhinavagupta, namely: (i) a constituent of a level of reality, or the 
substance of the worlds in the cosmos; (ii) a principle governing a 
level of the cosmos which is also a deity; and (iii) a category of 
perception. These meanings are interrelated, as I hope to show. 

(i) In the /svarapratyabhijnavimarsini (IPV) Abhinavagupta equates 
tattva with substance (vastu) and object of cognition (prameya),!® 
thereby indicating that tattva is that which constitutes a level of the 
cosmos or world(s). However this equation of fattva with substance 
must be seen in a relative context, for ultimately of course there is 
no substance distinct from pure consciousness; a cuntentious issue 
between the Saiva  dualists and  non-dualists.? Indeed 
Abhinavagupta argues in the IPV that the objects of limited, bound 
consciousness, which we might call limited worlds, exist 
independently of that limited consciousness, but not independently 
of the light (prakasa) of pure consciousness. He argucs this on the 
grounds that subjects and objects become differentiated at a certain 
level of the cosmos below the mayatattva (and so objects appear to 
be distinct from subjects), yet these objects—and indeed the 
subjects—must inhere within thc pure consciousness of Siva, other- 
wise how could these objects of perception by illumined?.?! Tattva 
therefore refers to the appearances (abhasa-s) of manifestation which 
are levels of the cosmos and also to thc objects or worlds of 
experience (bhuvana-s). 

(ii) The second meaning of tattva is of a governing principle 
underlying or controlling a level of the cosmos or group of worlds. 
The various layers of the cosmos are patterned according to certain 
principles which are more restrictive in the lower echelons than in 
the higher. For example the five /attva-s of particularlity of author- 
ship (kala), limited cognition (vidya), passion (raga), time (kala), and 
causal restriction (niyat?) are principles which constrain con- 
sciousness into the particularity of the individual experient, the 
purusa or anu. Another example from the cosmos above maya is the 
tattva of SadaSiva which is the first unambiguously manifested level 
of the cosmos, distinct from the pure Sivatativa, containing the seeds 
of subject-object differentiation. According to Ksemaraja this 
Sadasivatattva 1s both a world of experience in which consciousness 
is aware of its identity with incipient objectivity (asphutedanta) and 
a principle constraining that world in the sense that the higher 
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beings at that level, not subject to rebirth, called Man- 
tramahe$varas, are governed (adhisthita) by Sadaáiva.?? The Man- 
tramahe$varas are, as it were, within the sphere of Sadasiva. Thus 
the Sadasiva /attva both refers to a level of reality or world of 
experience and to a governing principle which is also a deity 
presiding over that level. This is corroborated by Abhinavagupta 
who makes a distinction (vibhakta) between the Sadasivatattva and the 
deity SadaSiva presiding over it.?? 

These two concepts of tattva as a constituent of a level of reality 
and a controlling principle which 1s also a deity with a certain range 
of influence, are therefore related in that the constituent of a world 
(bhuvana) is also the power which sustains and indeed causes it. The 
relation between /attva and world of experience (bhuvana) is that the 
latter is both caused by and is a property of a /attva, as—to use a 
Saiva metaphor—sweetness is both caused by and is a property of 
sugar cane juice. Indeed this is also applicable on a larger cosmic 
scale; manifestation being both caused by and a property of pure 
consciousness. 

(iii) Thirdly /attva is equated by Abhinavagupta with a category 
of perception (padartha), such as the categories of space (dis), 
substance (dravya), action (kriya), relation (sambandha) and the 
universal (samanya) which are to be grasped (grahya) or understood 
through mental discrimination (manasavikalpa).?* This shows that 
the term fattva designates worlds distinct from particular subjects 
and also the means of perceiving those worlds. 7attva is therefore 
a constraint on pure consciousness which results in the multiplicity 
of forms on a cosmic scale, yet also constrains particular perception 
and so functions to bind beings into the cycle of rebirth. Conversely 
because tattva is a category of perception, it can function to 
transform perception in so far as the discrimination of /ativa-s is a 
rising up through the levels of the cosmos, which is a change of 
perceptual categories.?? For example, the Sadasivatattva is a layer of 
the cosmos but might also be seen as a category of perception in so 
far as the yogin at that level perceives the cosmos as SadaSiva, such 
a transformation being facilitated by symbolic forms, as we shall 
see. 

I have shown that tattva is both a level and a deity with a certain 
sphere or range of perception and control, which is the /attva that 
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he governs. This range or sphere of perception is also referred to 
as visaya. I wish now to develop this idea further in order to show 
how symbolic forms are expressions at a lower level of the cosmos 
of higher levels and how these are transformative. The term visaya 
is often rendered ‘object’ or ‘sense object’ and though this is a cor- 
rect designation I would argue that the term in the context of Saiva 
cosmology has a wider connotation in that it implies not only sense- 
object but also sphere or range of perception and body. Indeed this 
variability of meaning is dependant upon which level of the cosmos 
it refers to. From an absolute perspective visaya refers to the entire 
universe as the object or body of pure consciousness, from the 
perspective of a higher deity it refers to his/her sphere of influence 
or power, while for the bound experient or particularized con- 
sciousness it refers to his/her limited perceptual field. 

It is clear that visaya refers to the limited perceptual field of the 
bound experient whose attention is, says Ksemaraja, constantly 
‘going out’ (Pahirgatih) or ‘facing out’ towards its sphere of percep- 
tion, its visaya (visayonmukhata).?9* Or again he says that limited con- 
sciousness (citta) is characterized by vzsayavasana, a tendency 
towards its external sphere.?" Here visaya refers to the range or 
possibilities of perception which the limited experient’s attention is 
constantly flowing out towards. Indeed liberation consists in stopp- 
ing this outward flowing movement which can be done, says 
Ksemaraja quoting a text called the Kramasütra, through devouring 
the fetters of the fields of perception (visayapasan bhaksayet) as fire 
consumes fuel,?* which means through the practice (abhyasa) of yoga 
or withdrawing the mind from the external world and developing 
what Ksemaraja calls the central channel (madhyamanadi) through 
which power (saktz) unfolds.?? 

However, visaya has a wider meaning than this and refers to the 
universe as a whole, called the body of the universe (vzsvasarira) or 
body of play (kridasariva). Thus Ksemaraja refers to the mass of 
perceptual fields (vzsayagrama) as objectivity (zdanta) and the external 
face (bahirmukha) which he contrasts with the complete I-ness (pur- 
nahanta) or essence (svariipa) of ParamaSiva.*° Here we see that 
visaya refers to the totality of the manifest universe which is thus the 
sphere of ParamaSiva’s perception or indeed his body. 

Furthermore visaya also refers to the shared realities within this 
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cosmic body which indeed comprise it. They are spheres of influ- 
ence and perception of a deity or controlling principle as well as that 
deity’s body. A good example of this is found in the ‘Hymn to the 
Circle of Deities Situated in the Body’ (Dehasthadevatacakrastotra) 
attributed to Abhinavagupta. This hymn presents the cosmos, con- 
tained within the individual body, as an eight petalled lotus upon 
whose petals are the eight mothers (mdtrka-s), goddesses whose 
origins can be located in the ecstatic cremation ground traditions 
of visionary yoga.*' Each one is identified with a certain level of the 
cosmical hierarchy and they surround Siva and Sakti as Anan- 
dabhairava and Anandabhairavi in the calyx, which thus represents 
the essence of the cosmos. The goddesses in this hymn offer the 
shared realities, the visaya-s, over which they preside to Anan- 
dabhairava in the centre. The use of the term visaya here has the 
double implication of both sphere of perception and body, thus the 
hymn says that the goddesses are perpetually offering Bhairava the 
pleasures (bhoga) of their own spheres or bodies.? For example, 
Brahmani whose visaya is the buddhitattva which is characterized by 
certainty (nzscaya) offers Bhairava flowers of certainty or Indrani 
whose body (and here the text uses the term tanu) is sight (drs) offers 
flowers of form. These eight mothers in offering Bhairava their 
visaya-s are in a sense offering him the totality of the shared realities 
which comprise the cosmos. ‘Thus it might be said that the body of 
the universe offers itself to the body of consciousness with which it 
is ultimately identical and, moreover, all this occurs within the 
individual body. 

Another example illustrating this meaning of visaya as a shared 
reality which is a deity’s sphere of perception and body, is found 
in the Mantras, beings who exist in the ‘pure’ realm or course (sud- 
dhadhvan) of the cosmos above the mayaátattva. Their visaya is of 
bound beings beneath them. That is, lower beings in lower shared 
realities according to Abhinavagupta are located within the visaya 
of the Mantras.?? This has soteriological significance in that the 
function of the Mantras is to withdraw beings within their visaya 
back to the pure consciousness of Siva. Their visaya is therefore 
equated with their sphere of power (adhzkara) which is ultimately 
derived from pure consciousness. Bound beings can enter into this 
power, enter the visaya of a Mantra, through initiation by a Trika 
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guru. Indeed the Mantras are implicitly regarded as Siva’s organs 
or faculties (Karana-s)** and the dualist text the Mrgendragama, some- 
times quoted by Trika authors,*> makes explicit this connection 
between Siva’s organs and the higher beings of the ‘pure’ realm as 
instruments of his grace.? : 

The fulfilling of Paramaáiva's will and the dispensation of his 
grace towards embodied ones (dehinah) is their only purpose. 
According to the Spanda Karika and Ksemarája's commentary the 
Spandanirnaya, once that is done, once freed from their authority 
(adhikara)—called a pollution (adhikaramala)?’—their bodies which 
are aerial (akaszya), comprising manifold sound (vicitravacaka) and 
differentiated awareness (paramarsa) are tranquilised (santa) and 
they merge (sampraliyante) with Siva along with the mind of their 
devotees (aradhakacitta).? We see here firstly that the Mantras 
existing above the mdyatativa have bodies of awareness and sound 
which can also be identified with cosmological levels or worlds of 
sound, and secondly that they have a visaya, another body as it 
were, which decends below the mayatattva to embrace various bound 
beings within it. These bound beings are within the visaya of a Man- 
tra and are liberated through entering this visaya, which has a 
soteriological function. How then can a bound experient enter into 
such a visaya? The answer to this lies in the concept of symbolic 
form. 


The Symbolic Forms of the Cosmos 


Shared realities which are both higher levels of the cosmos and 
deities are expressed in symbolic forms. By symbolic form I mean 
a structure disclosed at one level of the cosmos which is a projection 
of and participates in a higher reality. Certain forms expressed at 
one level embody or reflect the qualities of à higher level from 
which they are derived and reveal an order of meaning which 
reflects the order of the cosmos. In one sense all forms for the Trika 
are symbolic in so far as they are a consequence of and share in the 
omnipresent reality of the body of consciousness, but all symbolic 
forms are not equally transformative. 

The Trika concept of symbol has, I would argue, its nearest 
semantic equivalent in the expression 'symbolic form'. My use of 
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Cassirer’s term ‘symbolic form’ is not disconnected with his, in so 
far as for him (i) symbolic forms are grounded in the activity of con- 
sciousness, (ii) they lead to a determinate order of meaning, (iii) 
what can be known depends upon the symbols consciousness 
creates, and (iv) any perceptive act is ‘symbolically pregnant’, by 
which he means interwoven with or related to a ‘total meaning’ .?? 
In other words, and the Trika authors would agree, consciousness 
is transformable through symbolic forms which reveal a deter- 
minate order of meaning. Where the Trika authors would differ 
from Cassirer is in what that determinate order of meaning is and 
in that symbolic forms open levels of reality which would otherwise 
by closed. In other words levels of meaning for the Trika are also 
levels of reality. 

A symbolic form is therefore an expression at one level which 
discloses a higher level, revealing a structure of reality not 
immediately apparent. For the Trika, higher realities by which I 
mean the collective bodies of the universe reveal themselves in sym- 
bolic forms and are therefore channels of communication between 
and within collective bodies. For example, according to 
Abhinavagupta the term /:7ga—which can designate ‘symbol’ in the 
sense of an outer emblem displayed by a yogin*? and the particular 
‘phallic’ symbol of Siva—has a manifest and umanifest or hidden 
meaning. The symbol is a hierarchical structure whose outer form 
points to and is derived from its higher, and ultimately its supreme, 
form and is thus a channel between layers of the cosmos. Indeed 
Abhinavagupta classifies the term ‘symbol’ (/7ga) into the 
categories of unmanifested (avyakta), manifest-unmanifested 
(vyaktavyakta) and manifested (vyakta). These form a hierarchical 
sequence of meaning. The unmanifested symbol (avyaktalinga) is 
equated with the ‘supreme heart of tranquility’ (vzsrantihrdayam 
param) which Jayaratha furthermore equates with other synonyms 
for the absolute such as awareness of subjectivity (ahamparamarsa), 
the vibration of consciousness (samvitspanda) and so on*!. This is the 
real meaning of linga for Abhinavagupta leading to true perception 
(saksat), to which the manifested or external symbol points and of 
which it is an expression. Indeed this unmanifested symbol is 
defined by Abhinavagupta as that into which 'this universe is 
dissolved (/inam) and which is to be understood as abiding here 
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within (antahstham) .? The manifest-unmanifested symbol is 
equated with the individual body pervaded by the cosmos (adhvan) 
while the manifested symbol is ‘a form of vibration which is par- 
ticularized' (v:sesaspandarüpam),*? that is, an outer form (bahiripa). 
Thus the unmanifested symbol corresponds to the supreme body of 
consciousness, the manifested-unmanifest symbol to the totality of 
shared realities or collective bodies which make up the universe and 
are within the individual body, while the manifested symbol cor- 
responds to particular forms external to the individual body. 

Like other Tantric traditions the Trika claims divine origin from 
Paramasiva whose revelation is contained in the holy texts (Agama) 
and doctrinal systems (sampradaya) and whose power is transmitted 
through the line of teachers, the santdna or parampara. The symbolic 
forms of the Trika which are expressions of and derived from these 
higher realities are thought to give access to those levels. In this way 
the tradition claims to provide guidance and context for the 
individual cut-off from higher realities. These symbolic forms can 
be classified as direct or indirect according to the degree of transfor- 
mation which they aim to provide. Direct symbolic forms give 
access to the pure consciousness of Paramasiva and are therefore of 
greatest soteriological value, while indirect symbolic forms give 
access only to higher shared realities. This is an important distinc- 
tion in the Trika for only some symbolic forms give access to the 
transcendent. For example, the initiation (diksa) which gives access 
to Paramasiva, the nirvanadiksa, is of a higher order than the initia- 
tion giving access only to the texts and liturgies of the tradition, the 
samayadiksa. This initiatory distinction can again be seen in the 
hierarchy of initiations, with the Trika at the top and other tradi- 
tions arranged below this at different cosmic levels. For example, 
the Buddhists at the level of the buddhitattva, the Vedanta at the level 
of Isvaratattva and so on.** 

Arguably the central symbolic form, by which I mean the most 
transformative, is the guru and other symbolic forms of mantra and 
initiation take on meaning only in relation to this figure who 
imbues them with power. The Trika offers access to ultimate reality 
through the symbolic forms of its guru-s who are thought to be both 
channels of the power of Paramaá$iva and conveyors of a teaching. 
These two ideas of the guru as the conveyor of power and a formal 
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teaching are not necessarily embodied in one figure, though both 
roles might be combined in any one individual or lineage. This 
distinction between the guru as the transmitter of either power or a 
formal teaching seems to correspond to Abhinavagupta’s distinc- 
tion between mathika and jnana guru-s, the former representing a 
preceptoral line conveying power and a teaching, the latter 
representing teachers of other disciplines.*? Indeed this is indicated 
by his reference to a Dharmasiva who taught an ‘indirect initiation’ 
(paroksadiksa), i.e. an initiation which did not give direct access to 
Paramaáiva.*9 

Within the mafhika category are included two guru traditions of 
importance, called the Tvratyambakamathika and the Ardhatratyam- 
bakamathika. 'These two lineages are associated with the two 
liturgical systems within the Trika known as the tantraprakriya, the 
normative practice of the Trika Saiva,*’, and with the esoteric 
kulaprakriya, the ‘family practice’, which involved love-making as 
part of its liturgy.*® Abhinavagupta was initiated into both lineages, 
the 7ratyambaka guru-s including the line of teachers Somananda, 
Utpaladeva and Laksamananagupta which provided the theological 
articulation of the Trika in the Pratyabhijfià or Recognition school 
of interpretation.*? Among the guru lineage of the Ardhatratyambaka 
Abhinavagupta includes a certain Sambhunatha. This guru secms 
to have been Abhinavagupta's inspiration in writing the Tantrāloka 
and was evidently a powerful figure, being described as the sun who 
has removed the darkness of ignorance from Abhinava's heart*? 
and as the moon on the occan of Trika doctrines.?! Through him 
Abhinavagupta was initiated into the secret kulaprakriya or more 
specifically through Sambhunatha’s consort Bhagavati who was a 
‘messenger’ (düti) in the secret rite. 

What this shows is that the guru is both/either a conveyor of 
power and/or a conveyor of teachings. Three possibilities therefore 
emerge. Firstly a tradition in which the teachers convey only a nor- 
mative, formal teaching or doctrine, Abhinavagupta’s j/dnaguru-s, 
which might include orthodox Vedic teachers and the orthodoxly 
aligned Saiva Siddhanta. Secondly a guru lineage which conveys 
both a teaching and endows spiritual power, mainline Tantric 
tradition such as the Traiyambakamathika. Thirdly a guru tradition of 
power only, such as the Ardhatraiyambakamathika, indicating a ‘hard’ 
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or perhaps ‘left-hand’ Tantric tradition. Indeed a characteristic of 
power lineages is that their teachings are secret, which might mean 
not simply that they’re not telling, but rather that they cannot be 
told in any formal presentation of doctrine; power being immediate 
and non-discursive. 

These lines of transmission (santana, parampara) are traditionally 
traced back to a divine source. The guru paramapara can therefore 
be viewed as a current of energy issuing from Paramasgiva, or 
perhaps indirectly through the Mantras, and manifested in the par- 
ticular forms of the guru-s. In Saiva traditions the transmission of 
these lineages is sometimes thought to pass from Siva to his Sakti 
and then to a group of intermediate 7s7-s who pass it onto human 
guru-s. For example in the MVT the transmission issues from Siva’s 
mouth (Aghora) to Pare$a and thence to Devi, from her to Kumara 
who transmits the doctrine to Brahma’s four sons and thence to the 
rsi-s Narada, Agatsya and so on. From there thc transmission 
enters the human world.?? Or again Abhinavagupta gives the 
lineage of the Kula tradition which he traces back to four mythical 
figures Khagendra, Kürma, Mesa and Maccanda (= Mat- 
syendra).*? 

The parampara or santana is therefore an cxtension or expression 
of the deity's power and is thus in many ways similar to the concept 
of visaya as a sphere of power or range of influence. Indeed the 
parampara might be regarded as an extension in the human realm 
of a deity's visaya: the Mantras, beings in pure manifestation, 
dispense the grace of Paramasiva to those beings within their visaya 
through the guru lineage.5* A guru tradition is thus regarded as the 
expression of a deity's sphere or even directly of ParamaSiva’s 
sphere. The guru lineage is an expression of a higher shared reality 
and the individual guru in such a lineage is a direct symbolic form 
of both that higher level from where his power stems and of the 
tradition of previous guru-s. He is the result of and embodies the 
tradition; the teaching guru being an indirect symbolic form of a 
higher reality through his teachings, the power guru being a direct 
symbolic form embodying the power of a higher level of the cosmos. 
The power guru is linked both synchronically with his source of 
power, say Siva, and diachronically with that power through thc 
parampara. Being so connected with a higher reality the power-guru 
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is a means of transformation for his disiciples—i.e. those whom he 
has initiated—for through him they have contact with that divine 
source. 

A power-guru who is at one with the body of consciousness can 
bestow grace and indeed might present a formal teaching as well. 
Such a one is the true (sat) guru. The DH says that the sadguru who 
is without pollution (amalam), reveals (bhatz) the universe as a path 
of Siva (stvapatham).5* Such a guru is transformative, indeed the Siva 
Sutra says that ‘the guru is the means’ (gururupayah),°® that is, the 
means of liberation, of gaining access to the body of consciousness. 
In his commentary on this passage Ksemaraja refers to the guru as 
the ‘power of supremely majestic grace’ (paramesoari anugrahika 
Saktth). He quotes the MVT which says that the ‘wheel of power 
(sakticakra) is (also) called the mouth of the guru’ and another text, 
the Mantrasirobhairava, says that the *power coming from the mouth 
of the guru is greater than the guru himself’ .5? 

These passages are good examples of the guru as a direct symbolic 
form. Here the guru is a channel for sakti and not just a teacher. The 
wheel of power, which refers to the totality of the cosmos, is 
revealed through the guru’s mouth. This power which is the guru 
greater than the guru, a power higher than the physical manifesta- 
tion, is also cosmic sound. The guru's speech or word can also mean 
his subtle or mantric speech which flows through him. Indeed man- 
tra given by the guru to the disciple—through the guru’s mouth— 
during initiation is, according to Ksemaraja, no mere combination 
of manifested letters (vicitravarna), but is rather the means whereby 
the consciousness of the devotee obtains the sameness of flavour 
(samarasya) with the deity of the mantra.** This idea that the guru’s 
speech or word is his subtle or mantric speech is again suggested 
by Ksemaraja who writes ‘due to the grace (prasannat) of the guru 
(there arises) the realzation of the wheel of the mothers 
(matrkacakrasambodhah)’ .?? The guru reveals the wheel of the mothers 
which is the cosmos as a circle of sound, each of the goddesses corre- 
sponding to certain levels of cosmic sound which comprise the 
cosmical hicrarchy.5? 

As a direct symbolic form the power guru has access to all these 
cosmical levels and being beyond the mayatattva can bestow grace 
and liberate beings from samsara. The MVT says that: 
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He who understands the meaning of all these ¢aétva-s, illuminating the energy 
of mantra, he is called the guru, equal to me (Siva). Men who are touched, 
spoken to and seen by him with a delighted mind (pritacetasa) are released 
from sins even in seven lifetimes.5! 


Here we seen the guru as a direct symbolic form with power over 
lower shared realities, who can destroy karma through a glace or 
touch, the source of his glance being beyond the karmamala which 
is manifested at the level of maya. Thus Ksemaraja quotes a text 
which says that the guru who reveals the mantra aham should be 
worshipped as Bhairava, because for him everything appears as 
mantra. 9? 

From these passages we can see that the Trika Saivas had a high 
regard for the sadguru as the embodiment of sound and power, 
regarding him as the symbolic form of Paramaáéiva with limited 
extension at the level of the individual body, but being infinite at 
the level of the body of consciousness. Sound (matrka, nada) is that 
power which flows through the guru and is identical with grace. 
Indeed the power guru exists entirely for the dispensation of grace: 
grace, sound and power are united in the form of the guru who, says 
the Netra Tantra, knows the lattva-s, knows the way (adhvavid) and 
is a universal giver. 

To recap for a moment. I have tried to show that the Trika Saiva 
cosmos comprises a hierarchy of levels which are worlds of 
experience or shared realities controlled or constrained by deities 
which are also underlying principles. This idea can be seen in the 
terms éattva and visaya. Furthermore these shared realities have a 
soteriological function in so far as higher shared realities are 
expressed in the lower through the symbolic form of the guru and 
also in mantra and initiation (diksa). I shall now discuss the way in 
which the symbolic form of the guru is thought to be transformative 
or salvific. 


Transformation Through Symbolic Forms 


As I have said, the Trika in all its phases regarded itself as a 
system of liberation or transformation through initiation which 
intends towards its theologically defined goal. In the third phase of 
the Trika’s development this is expressed in terms of immersion 
(samavesa) into ParamaSsiva or pure consciousness.5* I do not intend 
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to discuss here the various methods which are thought to bring this 
liberation about,® but rather the principles underlying the process. 
That is, I intend to show the relation between the presupposition 
of liberation and the idea of symbolic forms. 

Liberation for the Trika means the eradication of individuality 
(anava), regarded as a pollution (mala) which becomes manifest at 
the level of mayatattva, and the recognition of one’s identity with 
pure consciousness which is also immersion into Paramagiva. 
Although becoming manifest at the mayatattva level, the pollution of 
individuality exists above there as a latent tendency (vasana) within 
the pure course or realm.99 Indeed the very notion of manifestation 
entails the idea of impurity and some differentiation in contrast to 
the undifferentiated consciousness of ParamaSiva. Ksemaraja 
speaks of two stages of liberation, expressed in the Svacchanda Tantra 
as firstly self realization (atmavyapti) at the level of the immanent 
(visvamaya) sivatattva (equated with the sound level of unmana) and 
secondly Siva realization (sivavyaptt), which is transcendent (visvot- 
trna) and beyond all /attva-s (equated with the sound level of 
samana).9 The former is characterized by a state of solitude 
(kaivalya) endowed with the powers of cognition (jridna) and action 
(kriyà), the latter is the unknown supreme reality (aviditvà param tatt- 
vam), which has abandoned the constraint of all the cosmic ways 
(sarvadhvopadhivaryita).9? We see here that the initial liberation has 
not wholly eradicated the pollution of individuality; there is still 
some sense of distinction as is indicated by the very term ‘self 
(atman) or ‘soul’ (jiva). Only when all trace of individuality, all con- 
straints (upadhi-s) are eradicated or transcended, is there a final 
liberation. 

This eradication of individuality is achieved through the 
assimilation of symbolic forms. By this I mean the Trika Saiva's 
internalization of these forms which is his transformation to the 
shared reality behind them. Symbolic forms are transformative for 
two reasons, firstly, as I have discussed, they are expressions of 
higher levels and secondly because of the principle common to all 
yoga that the mind takes on the qualities of what it contemplates. 
Through focussing on a symbolic form, such as a mantra, the mind 
takes on the qualities of that form and is elevated to the level where 
the mantra truly reverberates.9? Internalization of the mantra is 
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transformation to its higher reality and the subsequent crosion of 
the idea of a distinct, particular identity. 

Abhinavagupta illustrates this principle that the mind takes on 
the qualitities of what it perceives by citing the case of a mantra for 
protection from snake bites which translates as ‘this poison cannot 
kill me, I am indeed Garuda’ (nattat visam mam marayati garuda eva 
aham). Abhinavagupta says that this works because there is confor- 
mity (anukülya) of awareness (vimarsa) to what is experienced (bha- 
Jate)." In other words awareness conforms to the object of con- 
templation, so if one has realized the level of the deity Garuda, the 
devourer of snakes, then consciousness takes on the qualities of that 
level and therefore has control over snake bites because control over 
snakes.?! This principle applied to the context of liberation means 
that through contemplating a mantra empowered by a guru who is 
a direct symbolic form of Paramaáiva, the mind will take on its 
qualities and the limiting qualities of bound consciousness will be 
eroded and finally, at the stage of sivavyaptz, eradicated. The quali- 
ties of omnipresence, ominpotence and omniscience will then be 
realized. This principle also works in reverse in the sense that the 
mind takes on the qualities of lower forms and so is entrapped by 
them. 

So liberation, which is the eradication of individuality, occurs 
due to the principle that the mind takes on the qualities of what it 
contemplates. But not only this, liberation is also through the 
power of the guru. The guru as a direct symbolic form has the power 
to bestow liberation. Indeed Ksemaraja says that the guru is in a 
condition (samapatt:) in which he can unite the particular con- 
sciousness of the disciple with Siva.”? The Trika accept the idea that 
this can be instantancous, in which case the disciple is said to vacate 
his body immediately and die (the sadyonirvanadiksa).7* But less 
extreme, through initiation the guru allows the disciple the 
possibility of immersion into pure consciousness while alive. 

Brunner-Lachaux has shown that there are essentially two kinds 
of Saiva initiation, the samaya and nirvana diksa-s."* The former is 
initiation into the family of Siva, allowing entry into the texts, 
mantra-s and practices of the cult, but without the eradication of 
karma, while the latter is initiation into liberation, which eradicates 
accumulated karmic residues (sancitakarma) embedded within the 
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subtle body, though not the karmic residues which are to come to 
fruition in the present lifetime (prarabdhakarma). One who has 
undergone the nzrvanadiksa, called a son of Siva (putraka), 1s on his 
way to liberation in his lifetime (jivanmukti). Indeed Abhinavagupta 
says that the ladder (sopana) to liberation only begins with the 
eradication of the impurity of karma (karmamala),’® which is a 
cosmical force arranging the relation between experients, bodies 
and worlds of experience; a force which, says Abhinavagupta, is 
responsible for the chain of bodies, faculties and perceptual fields 
(tanukaranavisayasambandha) from the present to the future.?? Initia- 
tion allows for the shift of consciousness from a limited field of 
perception, a limited karmically determined v:5aya, to a less limited 
one beyond the operation of karma; that is, to the visaya of a Man- 
tra expressed in the guru, which finally becomes at liberation the 
unlimited visaya of Paramaáiva. 

Initiation given by the Trika power guru allows for the eventual 
eradication of individuality, partially determined by karma, which 
dictates an experient's particular body and shared reality. Indeed 
this eradication of individuality 1s indicated, as Sanderson has 
excellently shown, in the initiations into the Tantrika and Kaula 
liturgical systems, during which there occurs varying degrees of 
possession (avesa) by the goddesses of the mandala.?? This possession 
can be seen to be a precursor of the final ‘possession’ (samavesa) by 
Paramaáiva which eradicates all trace of the impurity of 
individuality (anavamala). In the terminology I have suggested here, 
the limited shared reality of the bound experient is eradicated 
through the sudden intrusion of higher shared realities, represented 
by the goddesses, which in turn are finally eradicated by the 
assimilation of the ultimate shared reality of Paramaáiva. 

To conclude. I have shown firstly that for the Trika Saiva the 
cosmos comprises a hierarchy of shared realities expressed by the 
terms /attva and visaya and secondly that these shared realities are 
manifested in the symbolic forms of the tradition, particularly thc 
symbolic form of the guru which reveals the determinate order of 
meaning and reality in the universe. Symbolic forms thus have 
soteriological consequence for the eradication of individuality 
which is the Trika Saiva's aim; firstly because symbolic forms are 
expressions of and channels for communication with higher levels 
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and secondly because the mind takes on the qualities of what it 
apprehends, so contemplation of higher symbolic forms leads to 
transformation to those levels. Renunciation for the Trika Saiva is 
therefore renunciation of individuality and orthodox social identity 
which is undermined by the eradication of caste in Trika initia- 
tion.7? The Trika renouncer, far from asserting his individuality, as 
Dumont claims of the orthodox renouncer,?? intends to eradicate it 
by conscious effort through the assimilation of higher powers and 
his identification with the universally shared reality of Parmaáiva's 
pure consciousness. 
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! It should be noted that non-dualistic Saivism developed beyond the bounda- 
ries of Kashmir, particularly in South India as MaheSvarananda’s Maharthamanjari 
attests. There was also a flourishing dualistic Saiva tradition within Kashmir, 
theologically articulated in the Saiva Siddhànta, which was supplanted by 
monism. Cf. Dyczkowski, M., The Doctrine of Vibration, New York (1987) pp. 3-9. 

2 So called because of the ‘triads’ which pervade it, primarily the three Trika 
goddesses Para Parapara and Apara. See Sanderson, A., ‘Mandala and the 
Agamic Identity of the Trika of Kashmir’ in Padoux, A. (ed.), Mantras et 
Diagrammes Rituels dans l'Hindouisme, Paris (1986), for an account of these. 

* Sanderson (1986) pp. 180-204 has shown that three phases of the Trika can 
be discerned, the first phase represented by the root scriptural authority of the 
tradition, the Malinivijayottara Tantra, the Tantrasadbhàva Tantra and the Sid- 
dhayogisvarimata; the second phase by the Trikahrdaya and the Trikasadbhava; and the 
third phase by the works of Abhinavagupta, particularly the Tantraloka. 

* PH p. 9. 

5 SN p. 37. 

ê The term ‘body’ can be applied to these higher regions of the cosmos in the 
sense that each region, while being a self-contained homeostatic system, never- 
theless reflects and reiterates the ‘body of the universe (vzsvasariva)’. Thus 
Abhinavagupta (TA 6.36) divides the hicrarchical cosmos—expressed here in the 
Saiva model of the six-fold way (sadadhvan)—into three levels called the supreme 
(para), subtle (suksma) and gross (sthüla) body (vapus). Cf. the Laksmi Tantra of the 
Paficaratra, a text displaying much monistic Saiva influence, which says that a 
region of the cosmos (Kosa) is a synonym for ‘nest’ (kulaya) which is another name 
for ‘body’ (sarira) (6.5b). 

7 VB 110. 

5 MVT 5.5. 

9 ibid., 5.4. 

10 SKvrtti p. 2. 

1 PH p. 23. 

12 SN 1.3 p. 14 & 1.8 p. 22. 
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15 PH p. 8; SN p. 10. 

14 [PV 1.5.3 p. 207. 

15 PH p. 23. 

€ MVT 2.49; PS 4 & 5. These anda-s correspond to the &ala-s of the six-fold way 
(sadadhvan) and the kosa-s of the Laksmi Tantra, ch. 6. See Padoux, A., Recherches 
sur la Symbolique et l'Energie de la Parole dans certains Textes Tantriques, Paris (1963), 
for an excellent account of Saiva cosmology as the manifestation of sound. 

U SN p. 3. 

18 See Brunner-Lachaux, H. SP (3 vols.) for an account of this process. In Saiva 
and other Tantric daily and occasional liturgies the tattva-s are identified with the 
body and ritually dissolved thereby ‘destroying’ and ‘purifying’ the body (the 
bhutasuddhi rite). A ‘divine body’ (divyadeha) is then created through the imposition 
of mantra-s upon the body (nyasa) and the person is thereby identified with the 
deity: to worship Siva one must become Siva (SN p. 50). Cf. the Paficaratra text 
the Jayakhyasamhita (Baroda, 1931) chs. 10 to 13. 

1 [PV 2.3.13 p. 128. 

?0 TA 1.239-40. , 

^? IPV 2.5.1. Cf. Alper, H., ‘Siva and the Ubiquity of Consciousness: The 
Spaciousness of the Artful Yogi’, Journal of Indian Philosophy, 7 (1979) pp. 345-407. 

? PH verse 3 and comm. 

?3 IPV 3.1.3 « 4 pp. 222 & 226. 

?* jbid., p. 212. 

°° SS 3.3 & comm. This sutra defines maya as the non-discrimination (aviveka) 
of the tattva-s. 

26 SSV p. 131. 

27 ibid., p. 73. 


28 PH p. 35. 
^ 29 ibid., verse 17 and comm. 
30 ibid., p. 47. 


3! By ‘cremation ground (smasana) tradition’ I specifically refer to the traditions 
of the Kapalika, Krama and Kula (which merges into the Srikula and Kalikula 
of later Tantra—see Goudriaan, T. and Gupta, S., Hindu Tantric and Sakta 
Literature, Wiesbaden (1981) pp. 9, 58ff.) which greatly influenced the Trika and 
in which that tradition is rooted. Traditions of cremation ground asceticism are 
very ancient and can be traced at least as far back as early Buddhisin (cf. Theragata 
v. 136 p. 123 (Rhys David's translation)). 

*" DH v. 3: ‘I praise Anandabhairava, made of consciousness. The goddesses 
of the sense faculties constantly worship him in the lotus of the heart with the 
pleasures of their own perceptual fields/bodies.' 
atmiyavisayabhogair indriyadevyah sada hrdam bhoje / abhipujayanti yam tam cinmayam 
anandabhatravam vande. 

33 [PV 3.2.7 p. 252. 

* SN p. 46 says that both Mantras and faculties (karana-s) arise from the 
absolute. 

3 Eg. TA 9.190; 6.144, 165. See Sanderson (1986) p. 263. 

36 MG 4.1 & 2 and ortiz. 

37 ibid., 4.3-4. 

9? SK 2.1-2 and nirnaya. 

39 Cassirer, E., Philosophy of Symbolic Forms, vol. 3, New Haven (1957) pp. 200ff. 
Here Cassirer cites the example of a line which firstly shows itself to consciousness 
and expresses a particular mood in its up and down or jerky movements, which 
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mood is not a projection of consciousness but determined by the line itself. 
Secondly we can see the line as a mathematical structure, then as a mythical sym- 
bol marking the division between the sacred and the profane and finally as an 
object of aesthetic contemplation. This line as a symbolic form is ‘symbolically 
pregnant’. My use of ‘symbolic form’ is akin to Rawlinson’s use of ‘symbol’, who 
distinguishes between sign and symbol thus: ‘A sign gains its meaning from a con- 
text at the same level; its meaning is conventional or agreed—i.e. it has no 
inherent meaning. A symbol gains its meaning from a context at a higher level; 
its meaning is given or revealed—i.e. it has inherent meaning.’ (Rawlinson, A. 
‘Visions and Symbols in the Mahayana’ in Connolly, p. (ed.), Perspectives on Indian 
Religion, Delhi (1986) p. 203). This usc is also akin to Eliade's (see his ‘Methodo- 
logical Remarks on the Study of Symbolism' in Eliade, M. and Kitagawa, J. M. 
(eds.), The History of Religions: Essays in Methodology, Chicago (1966, 1st ed. 1959). 

*9 Ksemaraàja quotes a text (SSV p. 112), the Srikulaparicasikayam which says that 
higher beings (the maricaya-s) do not approach yogins displaying outer signs, but 
only those with unmanifested symbols: ‘The particles of light (maricaya) speak 
(only) having secn those with unmanifested symbol. They who are very 
mysterious (atigupta) do not approach those with (manifested) symbols.’ 
avyaktalinginam drstud sambhasante maricayah / linginam nopasarpanti atiguplatara yatah. 

*! TA 5.112b-113 and Jayaratha’s comm. 

+ ibid., 5.113: ... visvam idam linam atrantahstham ca gamyate. 

+ ibid., 5.117a. 

* PH sutra 8 and comm. Other texts have different diksa-hierarchies. For 
example the SVT 11.68b-74 has the Vedas at the level of pradhana, Samkhya at 
the purusatattva, the Lakuli$a Pagupatas at maya, the Buddhists at the buddhitattva. 
Cf. SP vol. 3 9.7-8. 

* See Rastogi, N., Introduction to the Tantraloka, Delhi (1987) pp. 34-55 for an 
account of this distinction and of Abhinavagupta's teachers. 

*6 TA 21.50, ref. cited by Rastogi (1987) p. 37. 

*? See Sanderson (1986) for an account of this. 

** TA 29.114-117. 

* SD 7.106-122. The Traiyambakamathika begins on Mount Kailasa with 
Srikantha, a form of Siva, who transmitted the secret teachings (s@stram rahasyam) 
and power of the monistic vision to Durvasas (7.110) who created a mind-born 
son (sasarja manasam pütram) Traiyambaka (7.111), then being transmitted to 
human gurus of which Somananda is the inheritor (7.120-121). Sce Pandey, 
K.C., Abhinavagupta: An Historical and Philosophical Study, Benares (1959, 1st ed. 
1935) pp. 135ff. 

59 TA 1.21, ref. cited by Rastogi (1987) p. 45. 

91 TA 29.95. 

9? MVT 1.2-4, 14. 

PA 29.29-32. Cf. Goudriaan and Gupta (1981) p. 5. 

5* SK 1.2 and nirnaya. 

5 DH v. 4. 

» SS 2.6. 

97 SSV p. 60: gurorgurutara Saktirguruvaktragata bhavet. 

58 ibid., p. 47. 

59 ibid., p. 60. 

9? SS 2.7 and vimarsini. 

9! MVT 2.10-11: yah punah sarvatattvani cettyetani yatharthah / sa gurur matsamah pro- 
klo mantraviryaprakasakah // sprstah sambhasitas tena drstàs ca pritacetasa / naràh pāpaih 
pramucyante saptajanmakrtair api l/l. 
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62 SSV p. 67. 

& NT 16.40, ref. cited by Brunner, H., ‘Un Tantra du Nord: le Netra Tantra’, 
Bulletin de "l'Ecole française d’Extréme-Orient, 61, (1974) pp. 125-196, p. 162. 

9* Eg. TS p. 8f. 

6 See TS p. 6f. for an account of the four upaya-s. Also Dyczkowski (1987) ch. 
7. 

96 Cf. 'TS p. 29f. on the imploding of consciousness into itself in the form of the 
twelve Kalis, even the vāsanā of individual existence being devoured. 

87 SVT 4.387-397. See also Ksemaraja’s commentary on SS 3.7. 

85 ibid., 4.391 p. 246. 

$9 SSV p. 47: ‘the identity (samarasya) (with mantra) is obtained by supreme 
awareness of the deity of mantra’. 

.. mantradevatavimarsaparatvena prapta tat samarasyam ... 

70 [PV 2.3.1-2 p. 86. 

1 Cf. TA 10.144: ‘Whatever the (state of) consciousness, so the experience 
both manifested and unmanifested.' yatha yatha hi samvitih sa hi bhogah 
sphuto’sphutah. Ref. from Dyczkowski (1987) p. 53. Woodroffe expresses this point 
well: ‘By worship and meditation or japa and mantra the mind is actually shaped 
into the form of the object of worship and is made pure for the time being through 
the purity of the object ... which is its content.’ (Woodroffe, J., The Garland of Let- 
ters, Pondicherry (1979, 7th ed., p. 15). Cf. Gonda, J., ‘The Indian Mantra’, 
Oriens, 16 (1963), pp. 244-297: 'realization of a mantra (occurence of the man- 
tracaitanya) is thc union of the consciousness of the sadhaka with that consciousness 
which manifests in the form of mantra.’ (p. 276). 

7 SN p. 52f. 

73 See Brunner, ‘Le Sadhaka, personnage oublié de l'Inde du Sud’, Journal 
Asiatique (1975) pp. 411-443, p. 417. 

™ See Brunner-Lachaux's SP vol. 3 1.17b-21. 

75 TA 9.230 and Jayaratha's comm.; See Brunner (1975) p. 417; SP vol. 3 p. 
xxivf. 

76 [PV 3.2.10 p. 255. 

7 ibid. 

78 Sanderson (1986) p. 169. He refers to TA 15.448-456b and 29.207-208. 

79 Sanderson, ‘Purity and Power Among the Brahmans of Kashmir’ in Car- 
rithers, M., Collins, S. and Lukes, S. (eds.), The Category of the Person, Cambridge 
(1985) p. 1981f. 

2 Dumont, L., ‘World Renunciation and Indian Religion’, Contributions to 
Indian Sociology, 4 (1960) pp. 33-62. 
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(References in the notes are to the Sanskrit editions of the texts, usually the KSTS, 
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DH Dehasthadevatacakrastotra attributed to Abhinavagupta (the information 
concerning doubt about Abhinava’s authorship of this text was con- 
veyed to me by Alexis Sanderson), in Pandey (1935). Ed. with French 
translation by L. Silburn, Hymnes de Abhinavagupta, E. de Boccard. 
Paris, 1970. 
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[svarapratyabhijnakarika of Utpaladeva, M. S. Kaul (ed.) KSTS no. 34, 
1921 (includes Utpala’s urtiz). 

Isvarapratyabhijnavimarsini of Abhinavagupta vol. 1 KSTS no. 22, 1918 
(ed. M. R. Sastri). Vol. 2 KSTS no. 33 (ed. M. S. Kaul). Text and 
English translation by, K. C. Pandey in BAaskari (3 vols.), Banares, 
1954. Reprinted Doctrine of Divine Recognition, Motilal Banarsidass, 
Delhi, 1986. 

Kashmir Series of Texts and Studies. 

Mrgendragama French translation of Jnana and Yogapadas of MG by M. 
Hulin, Mrgendragama Sections de la Doctrine et du Yoga, avec la vrtti de Bhat- 
fanarayanakantha et la dipika d’Aghorasivacarya. Institut Francaise 
d'Indologie, Pondichery, 1980. 

Malinivijayottara Tantra ed. M. S. Kaul, KSTS 37, 1922. 

Netra Tantra with uddyota by Ksemaraàja, 2 vols. ed. M. S. Kaul, KSTS 
46 & 61, 1926 and 1929. 

Pratyabhijfiahrdaya of Ksemaraja, ed. J. C. Chatterji, KSTS 3, 1911. 
English translation Jaideva Singh, Motilal Banarsidass, Delhi 1963. 
Paramarthasara of Abhinavagupta with vivrti by Yogaraja, ed. J. C. Chat- 
terji, KSTS 7, 1916. French translation L. Silburn, Paris 1957, 
Stvadrsti of Somananda, ed. with Hindi translation by Radheshyam 
Chaturvedi, Varanasi 1986. 

Spanda Karika of Vasugupta or Kallata with the ortti of Kallata, ed. J. 
C. Chatterji, KSTS 5, 1916. 

Spandakarikavrtti of Kallata (sce SK) 

Spandanirnaya of Ksemaraja, ed. with English translation by M. S. Kaul, 
KSTS 42, 1925. English translation by Jaideva Singh, Motilal Banar- 
sidass, Delhi, 1980. 

Somasambhupaddhati ed. with a French translation by H. Brunner- 
Lachauxh, 3 vols., Pondichery, 1963, 1968, 1977. 

Siva Sutras of Vasugupta (see SSV). 

Sivasütravimarsini of Ksemaraja, ed. J. C. Chatterji, KSTS 1, 1911. 
French translation L. Silburn, Paris 1980. English translation Jaideva 
Singh, Motilal Banarsidass, Delhi, 1979. 

Svacchandabhatravatantra with uddyota of Ksemaraja, cd. M. S. Kaul, 7 
vols., 1921-55. Reprinted in 4 vols., Motilal Banarsidass, Delhi, 1986. 
Tantraloka of Abhinavagupta (see TAV). | 

Tantralokaviveka of Jayaratha, eds., M. R. Sastri and M. S. Kaul, 12 
vols., KSTS 1818-1938. Reprinted cds. R. C. Dwiwedi and N. Rastogi, 
8 vols., Delhi, 1987. Italian translation by R. Gnoll, La Lucce delle Sacre 
Scritture, Boringheri, Torino, 1972. 

Tantrasara of Abhinavagupta ed. M. S. Kaul, KSTS 17, 1918; ed. M. 
M. R. Sastri, Delhi 1982. Italian translation by R. Gnoli L’Essenza dei 
Tantra, Torino, 1960. . 

Vynanabhatrava with commentaries of Ksemaraja and Sivopadhyaya, ed. 
M. R. Sastri, KSTS 8, 1918. French translation L. Silburn, Paris, 
1961. English translation Jaideva Singh, Motilal Banarsidass, Delhi, 
1979. 


